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A Window on Zuni
taylor f. ealy and missionary labor in new mexico,
1878–1881
Ellen Cain

I

n November 1878, writing was difficult for thirty-year-old Presbyterian
missionary Taylor F. Ealy. “My hands have to be tied up in the morning
with grease on them so that I can work,” he managed to record during one of
his few free moments, “I am working harder than I have ever worked in my
life.”1 Not only were his hands sore and aching, but weariness threatened to
overwhelm him. He was building a home at Zuni, New Mexico, driven to
near exhaustion by his desire to create a refuge for himself, his wife, Mary
Ealy, and their two young daughters.
Ealy and his family had recently completed a missionary assignment in
Lincoln, New Mexico, where they had confronted some of the worst violence during the Lincoln County War in early to mid-1878. Throughout that
ordeal, Ealy had demonstrated considerable fortitude in fulfilling his duties
as a Presbyterian minister and medical doctor. Nonetheless, he worried that
he had not been courageous enough, too often retreating inside his house to

When I was ten years old, my parents—a professor and an opera singer—transplanted my sister,
grandmother, three brothers, and me to Central America to pursue a Fulbright grant. I spent the
next seven years adapting to and appreciating other cultures. This, perhaps, has led to my studies
of other cultures and times. I completed my PhD in history of the U.S. West at the University
of New Mexico. I am now on the faculty in history and general honors at Central New Mexico
Community College in Albuquerque. I completed this article with the generous assistance of
a research award from the Charles Redd Center for Western Studies. I would also like to give
special thanks to Durwood Ball, Willy Carleton, and the anonymous reviewers of this article
for their valuable and insightful editorial guidance.
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keep “cool & out of sight.”2 Lincoln had taught him that a fine line existed
between a safe haven and a hiding place.
Now, as Ealy took up his new missionary post at Zuni, he felt caught between contradictory desires. He longed to retreat from the Zunis and soothe
his nerves, which were still jangled from the war in Lincoln. Yet Ealy also
wished to fulfill his missionary duties as completely and conscientiously as
possible. He intended to balance these opposing needs by building both a
private home for his family and schoolrooms for the Zunis. Like so many
of his Protestant contemporaries, he believed that physical structures could
affect an inner transformation in human beings. He envisioned a home that
would offer his family emotional comfort and spiritual replenishment. His
schoolhouse, meanwhile, was meant to provide surroundings that would
inspire the Zunis to embrace his educational efforts.
Ealy’s construction plans at Zuni dovetailed with federal initiatives to assimilate American Indians. In the 1870s, Pres. Ulysses S. Grant’s Peace Policy
assigned the administration of Native tribes to various Protestant denominations; the federal government dispensed the Presbyterians to Zuni. As a result,
Ealy would construct his home and school at Zuni under the auspices of
both federal and church authorities. These officials sought multitalented
missionaries who were able to “build a house” as well as to “preach, teach,
and practice medicine.”3 Ealy fully agreed with his superiors that physical
structures could embody Protestant virtues of orderliness, industriousness,
and pride of ownership, and thereby serve as model spaces to aid in the
conversion and assimilation of Native peoples.
This essay traces Ealy’s evolution as a builder at Zuni. During the nearly
three years he spent at the pueblo, he embarked on one construction project after another and eventually created what he proudly termed a mission
“compound.”4 In the process, Ealy struggled to generate and impose physical
barriers between his family and the Zunis, and wrestled with where to draw religious, social, and cultural boundaries between himself and the Zuni people.
At the same time, he confronted Zuni resistance to his demands. The Zunis
made clear from the outset that they would cooperate with Ealy’s plans only
on their own terms. Their primary goals were to strengthen tribal autonomy
and preserve tribal culture. Ealy and the Puebloans therefore engaged in a
process of boundary negotiation that shaped the cultural landscape of Zuni
in new and complex ways.
In his study of Black Rock, New Mexico, historian William Dodge defines
cultural landscapes as interactions between human beings and their physical
environments, which are continually reshaped by diverse perspectives. He
demonstrates the significance of built structures in these interactions. For
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example, the early twentieth-century government boarding school at Black
Rock attempted to confine Zuni children in regimented spaces—fortress-like
buildings intended to inculcate American ideas of order and uniformity. The
students, however, persistently escaped the bounds of the school to travel to
their homes at nearby Zuni Pueblo, where they could enjoy more fluid spaces
that encouraged connections within the community as well as connections
to the natural world.5
This article contributes to discussions by Dodge and other scholars regarding the meanings of physical space in the nineteenth-century West. Jane
Simonson and Cathleen Cahill, for example, have explored how representatives of federal authority used nineteenth-century homes and their furnishings
to embody and propagate Anglo-American ideologies of “civilization.”6 Ealy’s
story adds new questions about Victorian ideals of masculinity, social class,
and sense of place in the West. In his efforts to create a private refuge with all
the accoutrements of middle-class Protestant gentility, Ealy thought deeply
about the meanings of home in ways that blurred distinctions between male
and female domains.
Ealy’s story also adds to the “new mission history” from which scholars
challenge widespread stereotypes of Protestant missionaries as nothing more
than dogmatic purveyors of Anglo-American culture. Historian Mark Banker,
for example, contends that a significant number of nineteenth-century missionaries, for all their prejudices and preconceptions, “began to glimpse a
different understanding of cultural and religious diversity.”7 This description
could well apply to Ealy. In the process of creating structures and negotiating boundaries, he developed a genuine appreciation of the Zuni people,
although it did not prevent him from trying to transform the Zunis. Nonetheless, his career demonstrates how complex and contradictory the missionary
experience could be. On multiple occasions he sincerely attempted to cross
the dividing lines he himself had drawn. His story therefore has much to reveal
about federal efforts in the nineteenth century to assimilate Native Americans and incorporate the American West into the national mainstream: the
aspirations pursued and the limitations confronted; the new understandings
reached but also the tragic miscalculations made in the name of religious
and national identity.
***
Ealy had always been impatient for action. In October 1878, the day after he
arrived at the pueblo, he enlisted the Zunis to help build his mission home.
One day later, he was supervising a work crew. A government order specified a homesite a quarter mile from the pueblo. Ealy wrote: “[W]e put four
Indians at the well. They dug all day, & the sweat rolled off them. Did not
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get water—we think water can be reached today. Four are just starting to dig.
The Governor says nothing will be done until water is found. Then plenty
will go to work.”8 Ealy’s remarks reveal ongoing tensions that he encountered
at Zuni: his determination to mobilize the Zunis into action, and the Zunis’
own resolve to do things their way.
Ealy’s high-handedness likely had several
motivations. He lived in an “imperialist and
romantic age” that encouraged precisely such
domineering command and inspired more than
one young Anglo-American male to flex his
muscles in dealings with indigenous peoples.9
Ealy represented both the church and the federal government at Zuni. He was eager to demonstrate that he, not the Zunis, was the one in
charge of the community. But perhaps what most
motivated his actions was an overriding urgency
to build his house as quickly as possible. Government and church authorities had arranged for
ill.1. taylor f. ealy
the Ealys and their missionary assistant, Susan
(Photograph courtesy
Gates, to rent rooms temporarily at the pueblo,
University of Arizona,
a communal world that the missionaries found
University Libraries, Special
alien and unsettling. In November, Mary Ealy
Collections and Archives,
recorded, “Today the Indians had a new dance
Taylor F. Ealy Family Papers,
quite different in dress from any that we have
MS 162, ser. 4, Photographs,
seen. [The dances] are becoming almost an every
1865–1910, box 1, folder 9, neg.
day occurrence. I am tired hearing them tattoo.”10
no. 11764_001)
Frank Hamilton Cushing, an ethnographer for
the Smithsonian Institution who arrived at Zuni a year after the Ealys, portrayed
the lively sense of community reflected in pueblo architecture: “Imagine . . . a
gigantic pyramidal mud honeycomb.” Cushing detailed all the “coming and
going,” the women congregating at the communal well and then following “one
another up into the evening light, balancing their great shining water-jars on
their heads. . . . In and out, on the diverging trails, the Indians were passing to
and from their distant fields, some on foot, some on burro-back.” There were
also the children “everywhere, chasing one another over the terraces, up and
down ladders, through alleys, and out again into the sunlight.”11
The tribe flourished for centuries by adhering to religious traditions and
maintaining harmony within the community. Ideal traits for Zuni men and
women included industriousness, self-restraint, and the willingness to nurture
strong social connections. The Ealys’ Presbyterian background stressed similar
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ill. 2. street within pueblo, 1899
(Photograph by Adam Clark Vroman; courtesy National Anthropological
Archives, Smithsonian Institution [neg. no. BAE GN 02293A 06377500])
ill. 3. animals and
people with packs on,
1879
The street scene includes
burros and three people—
two of them are possibly
identified as In-Ih-Ti and
Ho-Ta.
(Photograph by John K.
Hillers; courtesy National
Anthropological Archives,
Smithsonian Institution
[neg. no. BAE GN 02267A
06374400])

virtues of diligence, self-discipline, and social responsibility, but in a much
different architectural arrangement: single-family dwellings with private yards
and gardens, and home interiors secluded enough for middle-class Christian
family virtue to develop.12
Further, the Ealys hoped that their single-family home would be healthier
than the densely occupied pueblo. Like so many other Native villages, Zuni

380 N new mexico historical review

volume 88, number 4

had long been devastated by Euroamerican diseases. Ealy’s predecessor, Dr.
Henry K. Palmer, had arrived at Zuni in 1877, only to become gravely ill during a smallpox epidemic. The Ealys believed such outbreaks were exacerbated
by the pueblo’s dark and dirty rooms. At least one of Cushing’s descriptions,
however, contradicted their view of “miserable” quarters. He portrayed the
“neat appearance” of a pueblo room, with “white-washed walls and smooth,
well swept floor of plastered mud, paved near the center and at the entrance
with slabs of sandstone. . . . Huge round rafters supported the high, pine-stave
ceiling, pierced near one end with a square hole for entrance and exit, and
along the center with lesser apertures for the admission of light. Two or three
silenite glazed port-holes in the walls served as additional windows, and as
many square openings led into other rooms.”13 This is a striking contrast to
the Ealys’ descriptions of dark and dismal surroundings at the pueblo.
The Ealys’ own lingering ill health undoubtedly influenced their perceptions. “We are so anxious to get out of these damp rooms,” Mary Ealy declared,
“We are all suffering from colds and the weather is not very cold yet. The
children are coughing very much. I am afraid it will injure them should we
stay here long.”14 Understandably, the Ealys sought warmer quarters before
winter set in. They found themselves in a land that could be severe as well as
beautiful, with gaping canyons and soaring “cliffs of spectacular red and white
Zuni sandstone.”15 The pueblo lay in the Zuni River valley at an elevation
of well over six thousand feet and endured fierce and frequent windstorms
and snowstorms. Ealy believed that the new mission home, situated below
the slopes of the pueblo, would better withstand harsh weather.16

ill. 4. room in adobe house, woman standing in doorway, 1899
(Photograph by Adam Clark Vroman; courtesy National Anthropological Archives,
Smithsonian Institution [neg. no. BAE GN 02297 06378800])
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Determined to construct something that would last, Ealy designed his
home with painstaking care. He explained, “After studying about the plan
of the house I have decided to build it well as I go, first dig out all the foundation so as to make a good cellar under the whole house. Four rooms and
hall on first floor and four rooms and hall on second floor.”17 Ealy hoped to
emulate the spacious brick buildings he had known while growing up in
the small town of Schellsburg, Pennsylvania. His fascination with western
army forts also shaped his design. From 1874 to 1876, the Ealys had lived at
decommissioned Fort Arbuckle during their first missionary post among the
freedmen of Chickasaw Indian Territory. Ealy had enjoyed the challenging
task of refurbishing the neglected buildings. At one point he drew up a plan
of the fort, sketching a carefully measured rectangle outlining the parade
ground and its surrounding structures. The precise rectangles of Classical
geometry also predominated in the plans for his Zuni mission home. In matters of architecture, Ealy embraced the long-held Euroamerican emphasis on
symmetry, straight lines, and right angles to convey a sense of order, grace,
and uniformity. At the same time, he envisioned plentiful windows that would
help open his home to the outside world.18
Ealy made rapid progress on the mission house, working alongside his Zuni
crew. Presbyterian licentiate José Ynés Perea also labored mightily on the
project while temporarily assigned to Zuni. Sheldon Jackson, headquartered
in Denver as supervisor of Rocky Mountain missions, was impressed by the
reports Ealy sent to him. Jackson noted: “In a week the well was dug and
stoned twenty-five feet deep, the trench for the foundation of the house dug,
and the stone on the ground ready for the laying up. Some of the [sand]stone
was hauled on carts, some carried in bags on the backs of burros, and some
carried on the heads of men. The house is being pushed with great vigor.”19
Ealy pushed the Zunis, yet he too put in long days. He had ambitiously
decided to make the walls of his home a full two feet thick. On 27 October,
he declared, “Working as hard as we can work at the stone house.”20
In matters of finance, Ealy perceived his construction project as an exercise in spiritual guidance: “I am building by faith pretty much, depending
upon the Lord to supply when necessary.”21 His nine hundred dollar annual
salary as a government teacher and medical doctor did not always arrive on
time. Reimbursements for construction expenses by either the government
or the Presbyterian Church were also not always readily available. The long
distances between building supplies and the construction site further complicated matters. Ealy kept meticulous accounts “for labor, lumber, freight
on doors and windows, hauling of stone and lumber.”22 He obtained his stone
from Savoya, a Mormon settlement almost thirty miles east of the pueblo.
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Most of the lumber for vigas (ceiling beams) came to the pueblo from Fort
Wingate, approximately forty miles north.23
Ealy found that his Zuni workers set their own terms. He noted that
some “want money & some take goods for work. I pay them a dollar a day.”24
Mary Ealy reiterated, “The Indians are willing to work but expect to be well
paid.”25 The Zunis demanded specific compensation. Ealy explained: “A
box of soap—of chewing tobacco—of candles—& a sack of coffee & one of
sugar we could trade very well. . . . Red silk and cotton handkerchiefs pretty
large they want. . . . The Indians want light red flannel—want 2 yds [sic] for
$1.00—wish we had it now.”26 Ealy sounded less like a construction boss than
a shopkeeper as he tabulated the Zunis’ detailed orders. The Puebloans,
whose labor was critical, clearly held the advantage in these negotiations.
Ironically, although Ealy intended the house to detach him and his family
from the pueblo, the building process put him right in the Zunis’ midst.
By now Ealy’s single-minded focus on his construction project was earning
him disapproval from Benjamin Thomas, the U.S. Pueblo agent in Santa Fe.
Thomas, a devout Presbyterian himself, fully expected Ealy to build a home—in
fact, he had requested that the Zunis provide an appropriate piece of land for a
new mission house—but he felt that Ealy was neglecting his teaching duties.
Gates had begun classes for the Zuni girls, but Ealy had ignored his obligation to instruct the Zuni boys. In December, Thomas chided, “Your School
Report for the month of November is herewith returned for correction and
explanation. . . . The number of full days service rendered by you during the
month is reported as naught. The teacher is expected to be in the school every
school day in each month unless he has been authorized to be out of school.”27
Thomas, like so many church and government authorities, did not seem to
appreciate the overwhelming amount of work confronted by missionaries in
the West. Neither did Thomas appreciate the impressive pace that Ealy had
set for himself. In little over eight weeks, he had completed two rooms of his
mission home and was ready to move into them with his family.
On 20 December, Ealy reported to Jackson that he was ready for the next
phase of his sojourn at Zuni: “We are now living in our new house. . . . We
feel better than living in the old dark rooms. . . . Our house is warmer than
up on the hill in town.” Ealy also made clear that having a secure home base
would allow him to pursue his missionary activities with the vigor he had
always intended. “I will begin teaching January 2,” he declared. “We are all
well & happy.”28
***
On Christmas Day 1878, as snow drifted over Zuni, the Ealys’ new home served
as the setting for a quiet yet joyful occasion: the wedding of Perea and Gates,
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with Ealy performing the ceremony. The new couple intended to leave Zuni in
a matter of weeks to take up their own missionary assignment at Jemez Pueblo;
Perea would soon become the first ordained Hispanic Protestant minister. The
Ealys had invited “two Indian women & three Indian men” to the ceremony.
Afterward, the missionaries offered “coffee and sugar for the Indians.”29
The wedding ceremony hinted at the deeper meanings Ealy held for his
new home. It revealed his pride in his handiwork. He stressed that the wedding had occurred “in the new house, which Mr. P[erea] & I built with our
own hands.”30 He had created a place where he could comfortably host such
a festive event while performing the duties of a Protestant minister. At the
same time, he had taken care to extend his hospitality to at least a few Zuni
guests, perhaps hoping the occasion would provide a model for Protestant
Anglo life. He did not reveal which Puebloans had been invited, but most
likely they included Palowahtiwa (Patricio Pino), the current governor of the
pueblo, and Palowahtiwa’s father, Laiiuahtsailu (Pedro Pino), who had only
recently stepped down as governor. While at Zuni, Ealy formed significant
relationships with both leaders, particularly with Pedro Pino.31
Also revealing is the relative scarcity of Zunis in attendance. Given the
strong sense of community at Zuni, it would have taken little encouragement
to overflow the house with celebrants. Ealy, however, was struggling with the
central theme of his time at Zuni: where to draw boundaries. Who would he
invite into his new home? Who would he keep out?
How, too, would he keep out the cold? The stone walls, however solidly
built, did little to mitigate the cold and damp. The main heat source, a
kitchen stove, required a supply of wood difficult to maintain. Ealy noted,
“The Indians do not furnish enough wood to keep this house warm.”32 Ironically again, Ealy had built the home to separate himself from the pueblo,
yet he needed the Zunis’ ongoing help to sustain his refuge.
The desire for warmth derived from more than physical necessity. For
the Ealys, as for so many nineteenth-century Protestants, a warm hearth
symbolized the emotional center of the home. As a schoolgirl, Mary Ealy
had liked to cut religious poems and stories from newspapers and preserve
them in her scrapbook. One of those poems, “Father’s Coming,” reveals the
meanings of hearth and home that both Mary and Taylor Ealy would embrace
throughout their lives: “The clock is on the stroke of six, / The father’s work
is done; / Sweep up the hearth and mend the fire, / And put the kettle on; /
The wild night is blowing cold, / . . . He’s crossing o’er the wold apace, / He
is stronger than the storm; / He does not feel the cold, not he, / . . . Nay, do
not close the shutters, child; / . . . I’ve heard him say he loves to mark / The
cheerful firelight through the dark.”33
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These words captured Ealy’s vision of home. He wanted adventure and
meaningful work in the wider world, but craved, too, the emotional warmth—
that “firelight through the dark”—at the end of a rigorous day provided by
the family waiting for him. Ealy replicated this scenario throughout his time
at Zuni. He enjoyed making regular journeys to Fort Wingate to obtain supplies, pick up mail, and socialize with the army officers—on one occasion
even performing a wedding ceremony for a lieutenant. Ealy also enjoyed
returning to his Zuni “hearth” where Mary Ealy and his daughters awaited
him. While Mary Ealy herself accepted the traditional view of femininity
that bound her closer to home, she did admit to feeling confined at Zuni.
Along with battling a constant chill in the mission house, her exhaustion from
household chores, mothering, and teaching duties threatened to overwhelm
the love of adventure she shared with her husband.34
Another challenge was organizing space in the new mission house. In the
Victorian-era model Protestant home, each room served a designated purpose conducive to disciplined, peaceful family life. This ideal was difficult to
achieve in the small Zuni mission home, with only two rooms available for the
parlor, sleeping quarters, kitchen, and laundry facilities. The Ealys apparently
experimented with partitioning a section of one room to create a parlor area
for receiving Anglo visitors who stopped by for tea. Although guests created
more work for Mary Ealy—particularly overnight guests—they also provided
her a welcome diversion from other tasks. She wanted a space for entertaining
guests that would not make her feel “ashamed of conditions.” The parlor area,
however small, provided an opportunity for the Ealys to demonstrate that
they were practicing middle-class gentility even in remote Zuni.35
At the same time, the parlor provided a space for the Ealys to engage
in family activities such as reading, writing letters, and sharing the enjoyment of music. In December 1878, Ealy and Perea traveled with a wagon
to Crane’s Ranch, a stage station near Fort Wingate, to pick up a cabinet
organ—approximately the size of a small piano—for the mission home.36
In keeping with the expected abilities of a young, accomplished woman at
this time, Mary Ealy was a skilled organist and eagerly looked forward to the
instrument’s arrival. A cabinet organ was a highly valued possession for many
missionaries in the nineteenth-century West, representing eastern refinement
and a connection to the “sublime” through sacred music. Soon the Ealys
would be teaching Protestant hymns, which they believed softened the hearts
of potential converts, to the Zunis. Initially, however, they intended their
small cabinet organ for home enjoyment.37
Victorian advice books generally assumed that women made the decisions about home decor. At Zuni, the Ealys belied this assumption. Ealy,
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even more than his wife, thought carefully about the home’s interior design.
Household items held potent meanings for Ealy. He believed that the desire
to accumulate high-quality home furnishings inspired positive attributes such
as economy and hard work. Discussing the freedmen of Chickasaw Indian
Territory, Ealy pronounced, “I know they will get sewing machines—organs—pianos—and will show evidence of thrift & industry equal to their
white neighbors.”38
Furnishings could reveal intellectual development as well as moral status.
Reflecting on the Lincoln, New Mexico, home of Presbyterian lawyer Alexander McSween, Ealy concluded that McSween’s “great library” showed
him to be “a thinker.” Ealy admired McSween’s “elegantly furnished” parlor
with its evidence of a refined lifestyle: “elegant piano, brussels carpet—costly
furniture—rich curtains—fine pictures.” Such wealth represented a sign of
divine favor, not a mark of indulgence. Ealy asserted that “the Lord” rewarded
righteous living with an “abundance of this world’s goods.”39 From this perspective, the proliferation of household items supplied by the industrializing
world could provide a tangible reflection of Christian-American character.
For Victorians like Ealy, Protestantism and commercialism worked hand
in hand to help forge a strong national identity based on dedication to hard
work, prudent management of finances, and pride of ownership.40
Ealy wanted his Zuni home’s furnishings to reflect his family’s virtuous
character. The cabinet organ, for example, served this function. Carpeting
also weighed on Ealy’s mind. Floor coverings would provide warmth, elegance, and a peaceful contrast to the tumultuous outside world by dampening harsh sounds. This peacefulness fit with Ealy’s desire to create a private
haven for his family. More than once, he corresponded with Jackson about
the need for carpeting in his Zuni home. He was pleased when Jackson sent
along a shipment of “carpet and rugs.”41 Ealy also reflected on details such
as the way lengths of muslin could be used as temporary room partitions,
and willingly performed housekeeping tasks such as washing floors and
“blacken[ing] the stove.”42 No detail seemed too small for his consideration.
The mission home was his work of art, inside and out.
To provide his family with more space, as well as more protection from the
elements, Ealy labored the early months of 1879 to complete the two groundfloor rooms on the western side of the house. At the same time, he taught
school in a room he rented from Pedro Pino at the pueblo. From February into
early May, his diary became a secular litany: “Hauled three loads of stone . . .
worked on the wall . . . worked at wall. . . . High wind and very cold. My wall is
drifted two feet up with sand. . . . I taught, built wall. . . . I taught and laid up
wall. . . . Worked all day at the wall.”43 To help him, he orchestrated a varied
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crew that included a Laguna Pueblo mason named George and a carpenter
“from Ft Scott,” both of whom earned Ealy’s praise for their meticulous
workmanship.44 Two Mormon brothers, Samuel and Ammon Tenney, also
helped Ealy by hauling stone, delivering lumber, and pitching in with the
masonry work. In the process, Ealy developed a friendship with the Tenneys,
at a time when Presbyterians and Mormons often distrusted each other.45
Ealy seemed relieved when Zuni ceremonial activities gave him more
time for his building project. “Indians dancing—not many boys and girls in
school,” he noted on 18 February, “Worked on the wall.”46 His daughter Ruth
Ealy elaborated that the Zuni ceremonies “gave Father a chance to work at
the wall almost to the point of exhaustion. . . . Meanwhile the Indians began
another dance which they kept up for five days.”47
The Zunis’ dedication to their ceremonies mirrored Ealy’s devotion to his
home. Building and furnishing had become his ceremony. Just as the Zunis
observed their religious rites with careful attention to detail to bring divine
blessings, Ealy faithfully attended his construction labors to bring blessings to
his family. By late March, most of the Puebloans had gone off to their farming villages for the planting season, and Ealy could fully dedicate himself to
his dwelling, even though the weather was still cold. Ruth Ealy noted: “As
a result of his having no teaching to do Father was able to spend long hours
at work on the house. He now put into the house the windows on the west
side.”48 In May, he reported with satisfaction, “Dr. Reid who passed through
from Apache said it was as good [a] house as any from Apache to Santa Fe
& had better windows than any Apache not excepted.”49
Ealy often wrote approvingly of any structure that afforded generous
vistas. In the ideal Victorian home, large and sturdy windows mediated
the inhabitants’ relationship to the natural world. Ealy provided his own
dwelling at Zuni with tall, latticed windows. Although the walls of his
home were intended to be solid barriers, the windows opened up his view
on the country and people of Zuni. This tension framed his career: closing himself off from the Zunis and opening himself to them at the same
time. Simultaneously constructing and crossing boundaries at Zuni likely
exhausted him.50
During the spring of 1879, practical considerations obliged Ealy to
transcend the boundaries he had constructed. He arranged for Mary Ealy
to teach her classes for Zuni girls in one of the rooms of the new mission
house rather than the cramped space at the pueblo. Like so many married
missionary women in the West, Mary Ealy faced a daunting work load. She
was also pregnant with their third child. Undoubtedly she would find it easier
to manage her teaching duties, housework, and child care if she did not have
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to travel back and forth between the pueblo and the “parsonage,” the rather
grand term the missionaries now used for their home.51
At the same time, one of the missionaries’ central responsibilities was to
model Protestant Anglo culture. Teaching the Zuni girls at the mission home
would facilitate this assimilation process. Government and church authorities
stressed that Anglo homes and their furnishings could serve, quite literally,
as “object lessons” for Native peoples. According to this logic, if western
missionaries and teachers demonstrated the use of items such as tablecloths,
china plates, “scrub brushes, sewing needles, and buckets of water,” Native
peoples would be inspired to adopt these items and thereby become more
“civilized.”52 Mary Ealy conscientiously modeled household tasks. Only a few
days after arriving at Zuni, she declared, “I will do all I can to instruct [the
Zuni girls] in homework and sewing.”53 In March 1879 she announced her
ambitious conviction that she would be able to modify Zuni gender roles: “All
the difficult labor, such as grinding the wheat and corn, carrying the water,
etc., is done by the women. While the men do the sewing and knitting. I
wish to reverse their labors, and I think I see a little improvement already.”54
Mary Ealy clearly did not understand the valued roles Zuni women fulfilled in their own culture, such as managing homes and farm fields. In any
case, young Zuni women made decisions about how to use the space within
the mission. Jennie Hammaker, the Ealys’ new missionary assistant, described
the situation: “Yesterday the Indians took possession of our fire and fireplace,
right in the midst of school, for cooking.”55
Ealy’s own career teaching the Pueblo boys was proving less than successful; Zuni ceremonies continually interfered with school attendance. Even
when the children showed up, they expressed little interest in far-removed
subjects such as European history and geography. Meanwhile, Ealy disliked
the “miserable, dirty room” he rented for his classes. He declared, “We will
not teach another winter unless better rooms are furnished for the schools.”56
A further complication was that Ealy began to use his rented schoolroom for
economic ventures. To supplement his erratic pay, he obtained wool from
the Zunis “in trade” and bought wool from at least one Anglo trader. Ealy
sacked the wool and then shipped it off for sale outside the pueblo with the
assistance of the Tenneys, his Mormon friends. He stored the sacks of wool
in his schoolroom, which made him feel “almost suffocated” as he tried to
give his lessons. Finally, the Zunis made it clear that they controlled access
to Ealy’s rented room. On at least one occasion, he arrived to find the room
locked, the Zunis having gone off to their farm fields at Nutria, New Mexico.57
For a variety of reasons, Reverend Ealy felt an imperative need for new
school facilities. Lacking government and church funds, he could not

388 N new mexico historical review

volume 88, number 4

immediately pursue his vision of a bona fide schoolhouse. With remarkable
speed, however, he dove into an intermediate solution of constructing two
adobe rooms attached to the mission home. He intended to use this addition
for both his Sabbath school and his day school. He enlisted the help of others, such as the Laguna mason who made the adobe bricks for the project.
Yet Ealy drove himself to exhaustion, just as he had when constructing the
mission home. Ruth Ealy recorded, “Every chance he had Father worked at
the house which he was building of adobe at the rear of the main house. . . .
He incidentally said that he was very tired.”58
Even as he pursued the new project, Ealy tried to perfect his first creation:
the mission home. Working with George, he began to plaster the walls of the
house, one coat on another. By now, having expanded the house, he could
afford to designate one entire room as a parlor. Ruth Ealy elaborated: “Father
put two panes of glass in the windows and helped scrub out the parlor. He was
proud of the result. On August 29 he continued to work at the parlor until noon;
then helped Mother put up a muslin ceiling.” He labored in the garden he
had planted on the west side of the house, happy with the rain that fell upon
his “watermelons, squash, and berries” after a long dry spell.59 He was pleased
to learn the roof he had built was able to withstand the rain. “The manse” and
“the compound” were his grandiose terms to describe all that he had created:
the garden, several large cottonwood trees he had planted, the neatly fenced
corral, the mission home, and now the two adobe rooms nearing completion.
Soon he would also devote a number of weeks to installing a windmill.60
Ealy still struggled to create clear boundaries between himself and the
Zunis, revealing lingering prejudices. In June 1879, he informed Jackson,
“My fence [adobe wall] around the premises cost me $350, but we could not
live here without something to keep back Indians burros, ect ect ect [sic].”61
Even while constructing his two adobe schoolrooms, he regretted not placing them at some remove from the mission home itself. Again, like many of
his nineteenth-century Anglo contemporaries, he deplored what he saw as
poor sanitation and lack of cleanliness among Native peoples. In August, he
wrote to Jackson, “We want a school room removed at least thirty feet from
the house we live in on account of lice, bed bugs, filth, ect. [sic].”62
Meanwhile, Ealy’s attempts both to build and to transcend boundaries can
be seen in his relationship with Pedro Pino, the venerable former governor of
the pueblo who was still vigorous despite entering his nineties. The Ealys had
initially lodged in Pino’s home, and there Pino had made clear his paternal
status over the missionaries. Mary Ealy had noted: “Pedro Pino calls Mr.
Ealy and I [sic] his son and daughter. Calls in occasionally for coffee and
tobacco.” Ealy also observed that Pino “calls us his children.” Ealy, in turn,
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developed “a great respect for Pedro Pino.”63
He was gratified by Pino’s willingness to hear
lessons from the Bible. Ealy did not usually
invite Pino into the new mission house for
these lessons. Instead, he went to Pino’s
home, where he read the Bible in Spanish
to Pino and other Pueblo men. Like many
missionaries in the Southwest, Ealy conscientiously tried to learn Native languages. He
succeeded at mastering Spanish more than
Zuni, and Pino translated his Spanish words
into Zuni for the other listeners. Pino’s lack of
interest in baptism disappointed Ealy. Nonetheless, their sessions together satisfied Ealy.
Every Sunday evening, as twilight drifted over ill. 5. governor laiiuahtsailu
the pueblo, Ealy happily opened his Bible to or pedro pino in native
dress with concha belt and
read to his small congregation.64
Ealy sincerely tried to be open to learning ornaments, 1879
about Zuni customs from the former governor. (Photograph by John K. Hillers;
On 21 September 1879, Ealy wrote, “Pedro courtesy National Anthropological
Archives, Smithsonian Ins titution
Pino came from [Pescado] this evening. . . .
[neg. no. BAE GN 02232A
Told some things about their beliefs & gov06370000])
ernment.”65 Ruth Ealy elaborated: “Father
often talked with Pedro Pino about their customs and religion. The latter was
quite frank with him and tried hard to make him understand their beliefs;
and Father tried, in spite of his strict Puritan training, to grasp the way the
Indians looked at their religion.”66 In a letter to Jackson, Ealy gave evidence
of how important Pino had become to him. “Pino is well,” Ealy noted. He
added, almost as an afterthought, “We are all well.”67
As Pino’s protégé, Ealy embarked on one of his most rewarding experiences
at Zuni: functioning as a spokesman on behalf of the tribe. Pino purposely
groomed Ealy for this role. During the long years of his governorship, Pino
had worked relentlessly and tirelessly to help his people. During his many
negotiations with U.S. authorities, he especially sought the preservation of
Zuni autonomy and the protection of Zuni lands. Despite many disappointments and setbacks, Pino had never given up the fight. Now adding his voice
to the Zuni cause, Ealy helped to resolve a dispute with the Navajos over
their incursions on Zuni farmlands at Nutria, New Mexico, by writing several
letters to U.S. Indian agent Thomas. He was so persistent, in fact, that the
beleaguered Thomas eventually complained to the reverend, “Could not
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the Zunis take some action on their own account tending to make Nutria
less attractive to the Navajos?”68 Ealy reported in September 1879, “Held a
council before sun-up with Navajos in my house.” Five days later, he wrote
triumphantly: “The Navajos are leaving Nutria. I am so glad—will not need
to take them off with soldiers.”69
Ealy held this important meeting at the new mission house he had constructed as a private refuge. He continually reconsidered and redrew his boundaries during his time at Zuni, and never satisfactorily resolved the questions of
which Native peoples he should invite into his home, for what reasons, and
for how long. Nevertheless, Ealy’s September meeting with Navajo leaders
demonstrated that his home functioned not only as a retreat, but as a gratifying symbol of his religious and governmental authority at Zuni. At the same
time, the Zunis and the Navajos themselves saw Ealy’s mission home as a
symbol of federal authority, providing a venue for the resolution of intertribal
disputes.
Ealy’s relationship with the Pino family helped him bridge the very
distances he constructed with such care. In September 1879, he described
a visit to the Zuni peach orchards as an idyllic time of comradeship with
Palowahtiwa: “Accompanied by the Governor—he on a burro and I on a horse—we set
out on a slow gait. . . . And just at the edge of
the corn field he alighted and ran off a little distance and came back with two watermelons. I
ate one and he ate the other, and we went on
our way rejoicing.”70 A short time later, “We
walked on the mesa above the orchards—the
sight was grand.”71
Ealy appreciated the Zunis’ generosity.
He explained: “I wanted to buy some peaches,
but no, they had none to sell. This one gave me
and that one until I had quite enough to carry
home. When I got home I found a number
of Indians in my front yard and some in the
ill. 6. governor palowahtiwa
corral waiting to see me, and my little girls
or patricio pino or
jumping for joy to see me and the peaches.”72
paliwahtiwa in native dress
Such a statement indicates that Ealy’s attitude
with ornaments, 1899
(Photograph by John K. Hillers; courtesy had softened since his complaint several
months earlier that the “Indians bothered us
National Anthropological Archives,
very much today running in and out of the
Smithsonian Institution [neg. no. BAE
house.”73
GN 02230A 06369700])
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The visit to the peach orchards was a highlight in Ealy’s career at Zuni,
revealing exuberance and optimism as well as an unusual willingness simply
to dwell in the present moment without concern for the demands of past or
future. The sharing of watermelons and peaches signified cultural exchange
in all its hopefulness and vulnerability. Ealy and the Zunis had connected
in their mutual appreciation for nature’s abundance. On this one day, Ealy
had found the perfect balance between distance and fellowship. He had
ventured far from the refuge of his mission home to enjoy the companionship of Palowahtiwa and other Zunis. When he returned, the house he had
painstakingly built still beckoned as his haven—yet its doors also seemed to
stand wide open, for once welcoming all the bustle of Zuni.
Two months later, Ealy demonstrated again his growing appreciation of
Native culture. On a cold November evening, he settled down to study a
“great dance” of the Zunis. This was the time of Shalako, a deeply spiritual
celebration of the fall harvest. He noted with fascination that “going through
all these ceremonies required a long time, and the spectators, one by one,
tiring, went down ladders and off in different directions, so that I, almost
alone, was left sitting in the moonlight, eager to see more of the red man’s
strange religion.”74
On this occasion, Ealy was no doubt inspired by recent excitement at the
pueblo: the arrival of four visitors sent to Zuni by the Smithsonian’s newly
formed Bureau of Ethnology. Three members of the group had quickly departed for Hopi lands to the west, leaving
behind Cushing, an intense twenty-twoyear-old ethnologist. Cushing’s relationship with Ealy got off to a rocky start as
the two men disagreed over use of the
supplies left by Cushing’s fellow explorers. The two men came from markedly
different backgrounds; Ealy’s strict Presbyterian upbringing sharply contrasted
with Cushing’s boyhood as son of “a
free-thinking” father. While Ealy had

ill. 7. frank hamilton cushing in
zuni costume, c. 1880–81
(Photograph by John K. Hillers; courtesy
National Anthropological Archives,
Smithsonian Institution [neg. no. PORT
22 E])
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spent many of his boyhood years in school, Cushing had known little formal
education and had been allowed to roam the countryside of New York State
in search of ancient Native American sites.75 Not surprisingly, the two men
approached their work at Zuni differently. Ealy needed his separate family
refuge; Cushing, in his efforts to learn about Zuni culture, immersed himself
so fully in pueblo life that he would eventually win formal adoption into the
tribe. Yet Ealy and Cushing soon overcame their differences and established
a warm friendship.
From the very beginning of their association, Cushing’s ethnographic
activities fascinated Ealy. By the time of Shalako in November 1879, Ealy had
already shared two months at the pueblo with Cushing, giving him ample
time to see the ethnographer at work. The ability to sit quietly for long periods
and absorb Zuni activities was a hallmark of Cushing’s technique. Now Ealy
was trying the method himself. Cushing was one of his fellow observers for
the “Grand Dance and Festivities.” Cushing noted that “as the nights here
at this season are intensely cold, I suffer not a little in trying to keep abreast
of it all—with notes and paintings.”76 Ealy prided himself on enduring the
cold and discomfort as well as Cushing did. Perhaps, too, he was attempting
to outlast the ethnographer in the observation of Native ceremonies.
Ealy’s exhilaration that November night had another cause. Only a few
days earlier, he had recorded in his journal: “Born!!! After a tedious labor of
13 hours, our little boy was born at 12 o’clock midnight.”77 The house he had
constructed with such hope and enthusiasm had attained new and special
significance as the birthplace of his son.
By the end of 1879, it appeared that Ealy had finally achieved the desired
balance in his missionary career at Zuni. He had provided a refuge for his
growing family, and he was also able to venture happily from that retreat
to learn more about the Zunis. His home also allowed him to play host
to preferred guests. Cushing, for example, shared frequent meals with the
missionaries. It seemed that Ealy’s stone house had, indeed, given him an
enduring and satisfying place at Zuni.78
***
Happiness proved fleeting. All too quickly, the home that Ealy had constructed with such optimism became the scene of his greatest sorrow in New
Mexico. Ruth Ealy soberly explained: “My brother Albert, or Bertie, as he
was called, died on June 4th of 1880 and was buried in a grave close by the
side of the house. . . . Just what was the cause of Bertie’s death we were never
specifically told, but I judge it was a house far too cold for an infant and the
fact that Mother was too busy with her school teaching, baking, entertaining
strangers, who came to stay all night, washing, cleaning, and numerous jobs
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she was compelled to do to give as much attention as she would have liked
to her darling boy. To both parents his loss was a terrific blow.”79 Clearly the
missionaries blamed themselves for the death of their child. Ealy had spent so
many months laboring to construct a home for his family, only to end up with
a structure that was “far too cold” for health or comfort. The “compound” he
had created with such energy and vision was now the site of his son’s grave.
In the midst of this difficult time, Ealy looked for a sense of purpose in
preparing four Zuni children for a journey to Carlisle Indian School in
Pennsylvania. This endeavor would have long-term repercussions for Ealy
and the Zunis. It would oblige Ealy to confront in new ways the meaning
of his missionary career and to redefine what home and privacy signified to
him. It would also set in motion events that would grimly mirror the death
of his infant son.
The Carlisle Indian School had opened its doors in 1879 as a collaborative effort between U.S. Cavalry captain Richard Henry Pratt and the U.S.
secretary of the interior. Pratt argued that “no system of education upon
reservations at their homes will ever begin to compare with what can be
done for them and with them when isolated from their savagery and surrounded by so much educated help as we have here.”80 Ealy, like Pratt and
many other Anglo Americans, sincerely believed such a program served the
Zunis’ best interests. Despite his deepening appreciation of Native life, Ealy
remained firmly convinced that the Zunis had to “progress” by embracing
Anglo-Protestant ways rather than “recede” into their own Native culture.81
As required by the school, Ealy had assigned English names to the four
Zuni children who were candidates for Carlisle. Lawieatsalunkia became
“Taylor Ealy.” Another child, Tsaiautitsa, became “Mary Ealy.” The third
child, Sauiuhtitsa, was renamed “Jennie Hammaker” and the fourth child,
Tsaiasiulutiwa, became “Frank Cushing.”82 The Ealys, by giving their own
names to two of the Pueblo children, expressed their deepest hopes about the
roles they were playing at Zuni. Through their work as teachers, they wished
to be examples of Anglo-Protestant citizenship. An important indication of
their success would be how closely the Zunis modeled their own lives on the
missionaries’ example.
As departure neared for the four children, Ealy grew noticeably emotional.
The loss of his own child made him realize how much the Zuni families
would be giving up in sending some of their children east. Yet he firmly
stood by his belief that this was a proper sacrifice. In July 1880, he stated to
Jackson: “The giving away of the children have bound the people closer to
us & we love them more for what they have done. One little girl who wanted
to go, was hid away by some relatives the morning we wanted her. One boy
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ill. 8. (left) portrait of gsai-au-titsa, called mary ealy; jan-i-uk-tit-sa,
called jennie hammaker; leai-a-se-ulu-ti-wa, called frank cushing; and
tas-we-ea-tas-lun-kia, called taylor
ealy, in partial native dress (from
zuni pueblo), n.d.
(Photograph by John N. Choate of Carlisle,
Pennsylvania; courtesy National Anthropological
Archives, Smithsonian Institution [SPC SW Zuni
NM, neg. no. People 02440100])

Ill. 9. (right) portrait of group
of children, 1879
(Photograph by John N. Choate
of Carlisle, Pennsylvania; courtesy
National Anthropological Archives,
Smithsonian Institution [neg. no. 81-12
06811000])

about 21 years, who claimed to be the brother of one . . . who went almost
begged to go. He is a very pious young man. I told him that perhaps some
good people after a little would send for him.”83 It is possible that more than
one of the children were eager to be chosen, and perhaps even volunteered
for the journey. Being young, they may have welcomed the adventure without realizing what challenges lay ahead. In any event, on 12 July 1880, Ealy
reported to Jackson, “With gratitude to God I have the honor to say that Agt
Thomas left Zuñi this noon with two boys & two girls from Zuñi.”84
After the children left for Carlisle, Ealy once again found meaning as a
builder. He declared to Jackson: “I very much wanted your counsel in starting
on a house. Now I propose to build, of stone, a new dwelling house and to make
a [cellar] under one room and make it a story & a half of stone.”85 Indian agent
Thomas thoroughly approved of the project and allocated fifteen hundred
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dollars for its completion. The new structure soon took shape, although Ealy
had to use the more easily attainable adobe bricks rather than the sandstone
blocks he preferred. The building would be the missionaries’ residence,
freeing up the original stone house for conversion to a school. Both Thomas
and Ealy believed that a dedicated schoolhouse would inspire greater Zuni
interest in Protestant education.86
Despite Ealy’s diligence with the new plan, Thomas sternly chided him for
not working quickly or earnestly enough. Ealy, for his part, resented Thomas’s
failure to understand the challenges he faced. As he struggled to fulfill his
teaching and preaching duties, as well as complete the new house, his health
deteriorated. He and his entire family suffered from long, severe bouts of
bronchitis, and Mary Ealy also withstood an episode of typhoid fever. With
the death of their son, the Ealys also struggled emotionally, and lost heart
in their endeavors at Zuni. As Ealy labored on the new adobe building, he
decided to give up his missionary calling. Nonetheless, he curtly informed
Thomas that work was progressing apace.87
During this construction project, the Ealys largely relinquished their
original desire to “reverse” Zuni gender roles. While Ealy continued to
depend on the help of Zuni men, Zuni women were particularly helpful
with plastering the walls. Mary Ealy’s diary entries for these last months at
Zuni, January to June 1881, provide deeper understanding of gender issues
and the uses of space within the mission compound. Mary Ealy recorded:
“Got a room ready for school in the new building. . . . Gave Jennie a music
lesson. . . . [On Saturday] Mr. Ealy started for Wingate about 11 o’clock. . . .
Jennie slept with me. . . . We had Sabbath School, Jennie & I. Jennie closed
Sabbath School with prayer. . . . Taught part of the day. I am anxious to see
the school improve. . . . Am footing a stocking for Mr. Ealy. Am reading in
Spanish.”88
Mary Ealy’s journal illustrates the extent of her dependence on Hammaker.
By giving Hammaker music lessons, she could stress traditional female accomplishments. Yet Hammaker, a strong and independent young woman,
also inspired Mary Ealy by appropriating typically male tasks such as praying
in Sabbath meetings. On one occasion, Mary Ealy and Hammaker took on
the challenge of a fractious horse. Hammaker had already “scandalized”
Ealy by riding “astride,” and now it seemed her bold behavior inspired Mary
Ealy. Mary Ealy recounted, “Jennie and I thought we would take a ride on
the pony but we both got thrown off and hurt.”89
Despite such adventures, a gulf existed between the two women. A few
months earlier, Ealy had persuaded Thomas to nominate Mary Ealy as
assistant U.S. teacher at Zuni, for an annual salary of $480. Only now was
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she officially compensated for her work, although she had fulfilled her
teaching duties since arriving at Zuni.90 Both Mary Ealy and Hammaker
were employees of the federal government, but Mary, as a missionary wife,
struggled with greater home responsibilities, and could not help feeling a
bit resentful when Hammaker took advantage of her more carefree status.
Mary Ealy confided to her journal: “Today cleaned my rooms. I am so tired
all the time. Jennie spends nearly all her time talking to Billy Free & John
Sullivan. Bertie died one year ago today.”91
Another person who assisted Mary Ealy at the mission home during these
last months was a revered member of the Zuni tribe known as We’wha.
Biologically male, We’wha functioned
as a “two-spirit” and dressed as a Zuni
woman while performing a variety of
important roles.92 Most likely, Mary Ealy
never realized that We’wha was biologically male. Her upbringing afforded her
no context to understand the two-spirit
role. In any case, Mary Ealy developed
a friendly relationship with We’wha,
who worked in the Ealys’ household,
apparently in exchange for goods such
as clothing. Mary Ealy recorded: “We
made in all this week five garments; a
ill. 10. (above) we’wha in
female native dress with
squash blossom necklace,
1894
(Photograph by John K.
Hillers; courtesy National
Anthropological Archives,
Smithsonian Institution
[neg. no. BAE GN 02235A
06370600])
Ill. 11. (left) we’wha or
whe’wa (1849–1896),
spinning
(Photograph courtesy
National Anthropological
Archives, Smithsonian
Institution [neg. no. BAE
GN SI 3643])
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skirt and two basques [bodices] for We-Wa . . . Jennie, We-Wa and I washed.”
Mary Ealy stated that on at least one occasion, “We-wa came with all her
American outfit on.”93 Photographs of We’wha do not show her wearing
Anglo clothing; perhaps on that one occasion, she simply wished to please
Mary Ealy. It is possible that Mary Ealy instructed We’wha in English and
that We’wha also became school “matron”—that is, classroom assistant and
supervisor of the Zuni girls’ domestic labors.94
At the same time, We’wha’s relationship with the Ealys caused ambivalence for other members of the tribe, as well as for We’wha herself. We’wha
recalled: “[Mary Ealy] was very kind to me, and I was happy in her house,
but after a time I grew very ill and had to return to my mother’s house. A
shaman was sent for. . . . He discovered the disease and declared that I had
been bewitched. . . . I do not know, but I think it was the old one-eyed
woman who bewitched me. She was jealous of the good times I had at the
mission.”95 Afterward, We’wha pledged to join the shaman’s medicine society,
even while continuing her association with the missionaries. Throughout her
life, We’wha served as an important mediator not only of gender roles, but
of Zuni and Anglo culture. Mary Ealy clearly helped We’wha to refine her
role as a cultural intermediary.96
Despite assistance from both We’wha and Hammaker, Mary Ealy struggled
during the early months of 1881. The cold seemed inescapable. She taught
in the kitchen, huddling with her students next to the stove. The entire family continued to suffer nagging cases of bronchitis. Then, in February, the
missionaries began the time-consuming move into their new adobe home.
On 19 February, Mary Ealy lamented in her journal, “We are so torn up.”97
Perhaps she was referring to emotional as well as physical upheaval at this
time. The Ealys knew, after all, that they would soon be leaving Zuni.
In the midst of these difficult conditions, Ealy did his best to pursue his
teaching career. He provided his Zuni students with neat rows of desks and
benches, which he hoped would enable him “to be an efficient teacher.” He,
Mary Ealy, or Hammaker “hunted up all the scholars” they could find, sometimes with imaginative methods.98 As Ruth Ealy recalled: “Father made a kite
for Pearl on May 5. The next day, when he flew the kite, the Indian children
came flocking and of course were persuaded to go into the schoolroom.”99
For all his efforts, however, the Zuni children continued to express only
sporadic interest in their lessons. Pueblo children were accustomed to moving
freely throughout their homes and surrounding landscapes. In contrast, Anglo
schools required children to sit in regimented rows of desks for long periods.
Such surroundings were meant to impose and maintain discipline, as well as
create a desire for order and efficiency in the students themselves. Countless
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nineteenth-century children of all cultural backgrounds rebelled against
these restrictions. It is therefore not surprising that Zuni children preferred
diversions such as “catching black birds instead of coming to school.” Ealy,
for his part, was “disgusted” that neither Pedro Pino nor Palowahtiwa would
coerce the children to attend school. He was dismayed, too, that the Pinos
and other tribal leaders resisted all his suggestions that the Zunis build their
own schoolhouse.100
In the midst of these discouragements, the Ealys found some solace in
their Sunday meetings. By March 1881 they decided to hold Sunday services
in their original structure at Zuni, now termed “the old house.” They taught
Sabbath school in the mornings and “Bible Class in [the] evening.” The Ealys
took special satisfaction in the Zunis’ apparent enjoyment of hymns such as
“Come to Jesus” and “The Lord’s Prayer.” Sometimes “the whole Sabbath
evening service was a song service,” and would include Anglo as well as Zuni
congregants. Ealy decided that music would be a good way to reach his day
students, too. He recorded, “The scholars are very much interested in the
singing.”101 Protestant hymns, however remote from Pueblo musical traditions,
appear to have been more enjoyable for the Zunis than other types of school
activities. The Ealys themselves no doubt found comfort in the familiar songs
and hymns of their Pennsylvania upbringing.
Spring brought a measure of solace, the weather at last growing warm.
The landscapes of Zuni turned “green and beautiful.” Ealy noted that the
Zunis were planting corn in their fields, and he, too, “planted his lot in corn.”
He continued to share an appreciation for agricultural abundance with the
Puebloans. It was not enough, however, to change his mind about giving up his
missionary calling. Poor health and feelings of discouragement about his role
as a teacher dogged him. Even his friendship with Cushing had been replaced
by suspicion and distrust for reasons that still remain obscure. Certainly Mary
Ealy’s spirits continued to flag. On 5 June 1881, she made a cryptic diary entry:
“S.S. [Sunday School] today. I have done what I know to be wrong all day.
I feel so badly.”102 Mary Ealy did not reveal the reasons for her guilt, but one
thing remained clear. She, like her husband, was ready to leave Zuni.
***
“Now the ice is fairly broken in Zuni; we have borne the burden & heat of the
day, and, if it is the Lord’s will, we would like to be honorably discharged.”103
Ealy wrote these words to Jackson in July 1880. It was almost a year later, in
late June 1881, that the Ealys’ official release from duty finally came. A new
missionary couple arrived at Zuni with little advance notice, and suddenly
it was time for the Ealys to leave behind all the physical evidence of their
missionary career: the original stone house with its two attached adobe
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rooms, the new house, the fenced corral, the horse stable, the garden and
the cottonwood trees, the windmill, the grave of their infant son, and the
adobe wall surrounding the entire compound.104
On the afternoon of 4 July 1881, Ealy and his family arrived home in
Schellsburg, Pennsylvania. Ealy’s New Mexico experiences, however, continued to shadow him. Only a few weeks later, he confronted an event that
demonstrated the painful, unexpected consequences of his missionary work.
One of the Zuni children died at Carlisle Indian School after being “very
sick with consumption.”105 Agent Thomas wrote soberly to Pratt: “I was very
much grieved by your announcement, on July 23d, of the death of Frank
Cushing [the child] of Zuñi on the 22d. His friends at Zuñi were very [loath]
to let him go, and his death will be a terrible blow to them, and will at the
same time cause great uneasiness in the minds of other Pueblos who have
children at the school.”106
The death of Tsaiasiulutiwa, or young “Frank Cushing,” likely had a considerable impact on Ealy, reminding him of the loss of his son. It may have
been one reason that Ealy, once settled back in Pennsylvania, took a more
serious interest in another of the Zuni students, Lawieatsalunkia, or young
“Taylor Ealy.” Scholar Norman Bender notes that Lawieatsalunkia “came
to visit the Ealys at their home in Schellsburg during his summer vacations.
The Ealys treated him as one of the family.”107 At Zuni Ealy had struggled
between distance and inclusion in his relationships with the Puebloans. Now,
in Pennsylvania, death, grief, and compassion had opened his door wide to
one Zuni child far from home.
A letter written by Lawieatsalunkia to Cushing at this time reveals that
he, too, felt he had formed a bond with Ealy: “I tell my father that I should
not come to see you this Summer, I should go to see Dr. Ealy. . . . You said
my people very angry because I did not come home. . . . They mustn’t be so
angry. All knowledge I get belong to my people not my pleasure. . . . I want
some more English language. That is reason I want to see Dr. Ealy.”108
Only a short time after writing this letter, Lawieatsalunkia contracted
typhoid fever. Perhaps he hoped he could still fulfill his plans: an extended
stay of some months at the Ealys’ home followed by a return to Carlisle
for further study. His fate, however, was to be the same as Tsaiasiulutiwa’s.
He quickly grew more ill. It seems evident that Lawieatsalunkia died at the
Ealys’ home, for he was buried in their family cemetery at Schellsburg. The
nature of his disease required a hasty burial, and explains why his body was
not sent to the Carlisle School cemetery for interment. At the same time, it
is possible that Ealy simply wanted to lay Lawieatsalunkia to rest among his
own ancestors. This young Zuni student represented Ealy’s greatest aspiration: to mold the Puebloans in his image as models of Christian virtue.
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Ealy likely reflected on the fact that he had left the grave of his infant
son in New Mexico, and now he was burying a Zuni child in Pennsylvania.
Yet Ealy never appeared to realize the immeasurably destructive nature of
the boarding school project. Students like Lawieatsalunkia endured a regimented, military-style routine. They found themselves strictly confined to
the square and rectangular spaces so indicative of the Anglo-Protestant quest
for order and uniformity. The students were denied their Native names, Native dress, and Native customs, and could be punished severely if they tried
to assert their tribal identities. Meanwhile, they were not considered equal
to Anglo Americans; their education was meant to train them for industrial
and domestic occupations only. They struggled with as much resilience
and imagination as possible to navigate this harsh, unfamiliar world. If they
were fortunate, they were able to return home, but even then the scars of
their experiences remained with them. According to scholar Will Roscoe,
the Zuni students who survived, Tsaiautitsa (“Mary Ealy”) and Sauiuhtitsa
(“Jennie Hammaker”), chose to reaffirm their traditional identities. Roscoe
points out that at Carlisle the two young girls “had been so traumatized that
they refused to use English the rest of their lives.”109
Far too often, boarding school students succumbed to the same Euroamerican diseases that had invaded their homelands. Far too many of them
died away from their people and traditions. Lawieatsalunkia’s fate therefore
reveals all the destructive potential of Ealy’s missionary career. In the end,
Lawieatsalunkia’s gravestone suggested nothing of his Zuni heritage. Only
his Anglo name, “Taylor Ealy,” was engraved upon the stone. The lettering
is now almost worn away by weather and time. The stone itself is a small,
inadequate monument to the sacrifices made by Lawieatsalunkia and the
other members of Zuni pueblo.110
***
The buildings that Ealy had constructed with such care at Zuni were purchased by the federal government in the late 1890s and used as a day school.
Ealy himself purchased his brother’s spacious brick home in Schellsburg to
accommodate his growing family—he and Mary Ealy produced four more
children after settling down in Pennsylvania. Ealy followed in his father’s
footsteps by becoming a small-town doctor, and also marketed “Dr. T. F.
Ealy’s Baby Powder.” Yet his missionary years influenced him profoundly.
Throughout his life, he reflected on them in written form, and appeared to
be contemplating the publication of a book about his experiences. Perhaps
he hoped, through his writings, to resolve at last the essential contradiction
of his time at Zuni: his longing to retreat from the Puebloans, while battling
his desire to fulfill his missionary calling as honorably as possible.111
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Like his government and church superiors, Ealy fully embraced transplanting eastern institutions to the West to assist in the Americanization of
Native peoples. He agreed that home and school were cornerstone structures in the configuration of the American state, serving as model Christian
spaces able to transform emotions and behaviors. Yet Ealy brought his own
unique vision to the structures he created.112 In crafting his home, Ealy drew
upon Victorian ideals of middle-class gentility and refinement. He did not,
however, follow the Victorian dictum that women should be the ones to
arrange and furbish the inside spaces of a home. Ealy paid just as much
attention and care to furnishing interiors as he did to constructing outer
walls. His stressful experiences at Lincoln likely contributed to his interest
in creating a safe, private haven for his family. No doubt the inevitable
stresses of a missionary career in the nineteenth-century West inspired other
men to think more deeply about the meanings of their homes, inside and
out. The story of Ealy and his fellow missionaries points the way to further
research on how western experiences shaped eastern ideals of masculinity
and sense of place.113
Finally, Ealy’s story provides fresh insights into the negotiation of boundaries between Anglo Americans and Native peoples in the Southwest. For all
Ealy’s efforts to create a distance between himself and the Zunis, he found
himself redrawing his personal boundaries time and again. He developed
a genuine friendship with Pedro Pino, and made concerted efforts to learn
about Zuni beliefs from him. He knew moments of quiet connection at Zuni:
the evenings he spent reading to Pino and other men as dusk drifted over the
pueblo; the September day when he visited the peach orchards and rejoiced
with the Zunis in the abundance of the earth’s wealth; and the November
evening he sat in silent wonder to witness Zuni ceremonies.114
The Zunis themselves engaged in a continual redrawing of boundaries in
their dealings with the missionaries. Their sacred ceremonies and farming
duties always took precedence over school attendance. Gov. Patricio Pino
and his father, Pedro Pino, calmly refused to cooperate with Ealy’s plan that
the Zunis build their own school. This neither prevented Pedro Pino from
enlisting Ealy as a mediator on behalf of tribal interests, nor did it prevent
him from enjoying a friendship with Ealy. We’wha, for her part, used her
relationship with Mary Ealy to explore pathways between Anglo and Native
cultures. Lawieatsalunkia, as a boarding-school student, navigated the most
difficult cultural boundaries of all. He sincerely believed that his Carlisle
education would help him surmount barriers between his traditional world
and his new Anglo world. His early death prevented him from discovering if
such a difficult task would be possible for him.
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Ealy’s moments of connection with the Zunis seem fragile when contrasted
to the most destructive aspect of his missionary career: his part in sending four
children far from their Zuni homeland. Blinded by his own convictions, he
never understood the tragedy of the boarding school experience for Native
students such as Lawieatsalunkia.
Yet, for all this, Ealy’s efforts to cross boundaries remain. One morning in
February 1881, he woke while it was still dark to prepare for a day of teaching
at the stone house, his first construction project at Zuni. He felt unwell, suffering from the cough of lingering bronchitis. This was also the time of his
deepest discouragement as a missionary. Yet, in the midst of his preparations
that day, he paused to experience a transient moment of beauty: “The sun
came up on the north end of Tah Yallaryne, the mesa back of the house, and
shone in the kitchen window.”115 The experience was over as quickly as it had
begun, the duties of Ealy’s day demanding his attention. Nonetheless, he
later took care to record the moment in his journal. He knew that something
important had happened. He had stood in his stone house, gazing out one of
the windows he had so carefully installed himself. That window had opened
his view, after all. He had glimpsed the power of the Zuni landscape. For
such moments, he should be remembered.
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